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sexual	 fluids,	 and	 physical	 closeness)	 are	 of	 central	 importance	 for	 the	










why,	 for	 instance,	 marital	 relationships	 are	 often	 established	 without	 a	
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progress	of	becoming	 fully	human,	 including	 the	danger	 represented	by	
individuals	who	drift	away	from	the	bodily-moral	ideal	of	what	it	means	
to	be	a	Yine	person.		For	instance,	during	my	stay	among	the	Yine,	two	
men	who	had	engaged	 in	an	 intimate	 sexual	 relationship	were	asked	 to	
leave	 the	 community.	 	 Since	 physical	 closeness	 is	 thought	 to	 produce	
similarity	or	 consubstantiality,	 the	Yine	were	worried	 that	 the	 two	men	
would	 “contaminate”	 other	 people,	 especially	 adolescents.7	 	The	 danger	
of	 becoming	 “Other”	 (which	 includes	 a	 range	 of	 deviant	 or	 improper	
Yine	behaviors)	 in	 the	Yine	world	 is	perpetual,	and	much	social	energy	
is	 dedicated	 to	 restoring	 similarity	 (or	making	 others	 similar).	 	 Success	
is	measured,	 for	 instance,	 in	 terms	of	Yine	people’s	 ability	 to	 transform	
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	 Amazonian	 anthropologists	 are	 paying	 growing	 attention	 to	 the	
perspectival	 relations	 people	 entertain	 with	 the	 “multiple	 actors	 of	 the	
universe”	(Descola	2001:108).		Several	authors	have	noted	that	corporeal	
elements	such	as	food	and	physical	closeness	are	significant	not	only	for	





kinds	 of	 persons,	 but	 also,	 and	 perhaps	more	 importantly,	 because	 it	 is	
morality	bound	with	corporeality	that	determines	the	boundary	between	
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corresponds	 to	 the	child’s	 reciprocation	of	 the	 love	 it	has	 received	 from	
adult	kin	in	the	form	of	food.		Later	on,	the	memory	of	care	received	in	
childhood	 triggers	 the	 adult’s	will	 to	 live	 close	 to	 his	 or	 her	 kin	 (Gow	
1991:167;	see	also	Lagrou	2004:256).	 	As	mentioned	above,	 these	 ideas	
have	been	further	developed	in	recent	works	on	Amazonian	kinship	and	






he	 remarked,	 sick	 people	 are	 susceptible	 to	 receiving	 visits	 from	 their	
dead	relatives,	which	awake	in	the	former	the	desire	to	die	in	order	to	be	
with	the	latter.		Such	longing	for	death,	he	argued,	is	directly	connected	
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dead	aunt	Eva	had	come	to	cook	for	him	in	their	absence.		However,	the	
fireplace	was	cold,	and	there	was	no	trace	of	cooking	or	food	preparation.	
Nonetheless,	 the	old	man	persisted	 in	his	 story,	and	eventually	died,	no	
doubt,	according	to	his	family,	as	a	consequence	of	his	acceptance	of	food	
from	a	dead	person.		
	 This	 story	 highlights	 the	 role	 of	 food	 gifts	 in	 uniting	 kin	 through	
networks	of	care,	love	and	respect.		For	the	Yine	of	Madre	de	Dios,	food	is	
of	focal	significance	not	only	in	peoples’	relationships	during	their	lifetime,	
but	 also	 in	 their	 encounters	with	dead	kin,	during	which	 food	gifts	 are	


























2001a:8)	 had	 not	 been	 a	 sufficient	 precaution.	 	What	 this	man	 would	
have	needed	was	the	continued	closeness	of	his	living	kin	(Gow	2000:47,	
49–50;	Lagrou	2000:162),	since	the	dead	do	not	dare	to	come	and	offer	
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encounters,	in	particular	in	Yine	encounters	with	brocket	deer,	to	which	I	
now	turn.
BROCKET DEER, SEXUAL RELATIONS, AND MADNESS
 Yine	social	relations	extend	beyond	the	realm	of	living	and	dead	kin,	
to	 include	animals,	as	well	as	a	wide	range	of	other	nonhuman	persons.	
A	man	 once	 told	me	 about	 his	 adventure	with	 a	 grey	 brocket	 deer	 (in	
Yine	kshoteru, Mazama sp.).	 	When	 the	man	was	 still	 a	 bachelor	 in	his	
early	twenties	and	lived	with	his	parents,	a	brocket	deer	woman13	seduced	













	 This	 story	 shares	 some	characteristics	with	 the	previous	one.	 	First,	
it	 is	 through	 eating	 with	 a	 nonhuman	 person—a	 brocket	 deer—that	
the	hunter	began	his	relationship	with	her.		This	led	him	to	refuse	food	
from	his	mother	and	to	stop	interacting	with	other	relatives.		Second,	the	
Yine	 say	 that	 the	 brocket	 deer,	 like	 other	 nonhumans,	 tends	 to	 appear	
to	humans	only	when	 they	are	 alone	 (see	also	Teixeira-Pinto	2004:235;	





relationship	 even	 further.	 	The	 charm	 rendered	 the	man	 vulnerable	 by	
altering	his	state	of	consciousness,	causing	his	perceptions	to	change,	and	
making	him	experience	things	from	a	different	perspective.		
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such	as	foods,	tobacco,	or	bodily	fluids	(Conklin	2001a;	Fausto	2004).		In	
the	first	Yine	 case	described	above,	 the	old	man	did	not	die	 right	 after	
having	accepted	food	from	his	dead	aunt’s	soul,	but	inevitably	progressed	















persons,	 even	when	gifts	of	 food	 reunite	 a	 caregiver	 and	a	 care-receiver	
located	 on	 different	 sides	 of	 the	 boundary	 between	 life	 and	 death.	 	By	
contrast,	 the	sexual	attraction	that	unites	a	male	hunter	to	a	she-animal	
is	of	a	conjugal	nature.	 	Yine	spouses	or	lovers	do	not	usually	engage	in	
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ways	 of	 transforming	 alterity	 into	 sameness	 and	 potential	 affinity into	
kinship	 abound	 in	Amazonian	 anthropology	 (Viveiros	 de	Castro	 1992;	
1998;	 2004;	 Rival	 and	 Whitehead	 2001b;	 Vilaça	 2002;	 Rival	 2005).	
Among	 the	Yine,	 potential	 affines	 are	 turned	 into	 kin,	 for	 instance,	 by	
means	 of	 intimate	 relations.	 	Yine	 people	 have	 always	 sought	 or	 taken	
spouses	from	other	ethnic	groups.		These	become	kin	by	co-residing	and	
producing	food	together	with	their	affines,	and	by	having	sex	with	their	
spouses	 and	 producing	 new	babies.	 	Also	 the	 stories	 about	 the	 brocket	
deer	 emphasize	 the	 sexual	 side	 of	 social	 relationships.	 	 A	 brocket	 deer	
metamorphosed	 into	a	human	being	aims	at	 transforming	humans	 into	
beings	that	resemble	it	through	making	love	to	them.		This	also	explains	
why	the	hunter	mentioned	earlier	was	saved	from	death:	he	had	not	yet	
made	 love	 to	 the	deer	woman.	 	Stories	about	brocket	deer	making	 love	
to	 humans	 always	 end	 up	with	 the	 latter	 turning	mad,	 which,	 in	Yine	
thought,	 is	 an	 expression	 of	 immorality.18	 	 The	 Yine	 say	 that	 a	 mad	
person	no	 longer	 feels	ashamed	(giwa patewata).	 	Shame	 is	an	attribute	
of	a	person’s	moral	condition—an	understood	failure	to	behave	properly.	
Normally,	a	man	would	feel	ashamed	of	failing	to	act	in	an	acceptable	and	
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TOÉ AND TEMPORAL RELATIONSHIPS
	 In	 the	 cases	 examined	 so	 far,	 interactions	 between	 humans	 and	






them	 in	 the	 other	 (human-to-nonhuman).20	 	 I	 now	wish	 to	 consider	 a	





prefer toé or gayapa (Brugmansia sp.)	to	ayahuasca	or	kamalampi (Banisteriopsis 
caapi).		Whereas	almost	all	the	adults	in	Diamante	have	taken	toé, I	only	
know	one	man	who	uses	ayahuasca regularly.		Whereas	any	adult	Yine	may	
take	toé,	ayahuasca is	only	taken	by	healers	or	witches.		The	Yine	drink toé 
to	cure	a	number	of	illnesses,	to	solve	witchcraft	and	sorcery	cases,	or	to	
recover	lost	property.		Accounts	of toé-induced	hallucinations	vary.		People	
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their	vision	of	the	world.	 	Drinkers	who	fail	 to	please	the	mother	spirit	
either	undergo	no	transformation	at	all,	or,	worse,	run	the	risk	of	falling	
victim	 to	nonhumans	 encountered	during	hallucination.	 	They	may	get	
ill	and	die.		To	achieve	a	safe	and	successful	transformation, toé drinkers	
must	behave	and	relate	 to	other	beings	appropriately.	 	This	requires	 the	
total	negation	 of	 relations	 of	 social	 proximity	with	 all	 beings,	 especially	
when	these	relations	involve	food	or	sex	(see	also	Gow	2000:57;	Lagrou	
2000:157).		



























	 The	 transformation	 triggered	 by toé intoxication	 represents	 a	 total	
negation	 of	 relations	 based	 on	 food	 exchange	 and	 sexual	 intercourse.	  
Toé drinkers	 must	 abstain	 from	 sex	 to	 achieve	 a	 successful	 and	 safe	
transformation.		As	mentioned	earlier,	sexual	relations	have	the	potential	
of	turning	affines	into	kin.		To	be	fully	moral,	a	human	person	avoids	all	
sexual	 intimacy	with	very	close	kin.	 	 In	 the	same	way,	 to	relate	sexually	
to	 the	mother	 spirit	of toé would	be	unthinkable.	 	Gow	 (1991:152)	has	
10
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observed	 that	 Yine	 people	 who	 use ayahuasca seek	 to	 treat	 the	 plant	




	 Why	 should	 all	 the	 attributes	 of	 the	 good	 life,	 then,	 be	 negated	 in	
encounters	with	the	mother	spirit	of	 toé, and	not	with	other	nonhuman	
persons?	 	 I	 suggest	 that	 the	answer	 lies	 in	 the	 temporary	and	voluntary	
nature	of	this	particular	relationship.		Interaction	with	the	mother	spirit	
of toé is	 deliberately	 sought	 after,	 but	 it	 is	not	meant	 to	 last	more	 than	
a	couple	of	days.	 	By	contrast,	souls	and	brocket	deer	 intend	to	 interact	
with	human	persons	for	as	 long	as	they	possibly	can.	 	Their	objective	is	
“to	make	 kin	 out	 of	 others”	 (Vilaça	 2002),	 even	 if	 the	 dead	 cannot	 be	
companions	for	the	living,	nor	animals	live	with	people	in	relationships.	
Whether	human	persons	 seek	 short-term	 relationships	with	nonhuman	
persons,	or	nonhumans	 seek	 long-term	relationships	with	humans,	 they	
all	do	it	in	a	way	that	reveals	identical	moral	qualities	and	socially	salient	





THE DIFFERENTIATION OF PERSONS
	 The	 Yine	 world	 is	 a	 “social	 cosmos.”22	 	 In	 daily	 life,	 Yine	 people	
socially	 interact	with	many	different	beings:	other	humans,	 souls	of	 the	
dead,	a	range	of	powerful	animals,	and	many	different	spirits.		For	Philippe	
Descola	(1996b:98–99),	the	entities	that	compose	the	human	universe	have	
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relations	that	persons	are	formed.		As	the	intermediary	substances	in	the	
relation	get	 internalized,	the	value	of	the	relation	becomes	a	part	of	the	
corporeality	of	 the	 two	subjects	put	 in	 relation	 (McCallum	1997,	2001;	
Descola	 2001:108;	 Fisher	 2001:123;	 Lagrou	 2004:247).	 	 A	 person’s	





is	 characteristic	 of	Amazonian	 indigenous	 societies	 in	general	 (Conklin	
2001a;	Henley	2001;	Pollock	2004:211;	see	also	Carsten	1995:224,	235).		
		 A	 second	 part	 of	my	 argument	 has	 centered	 on	 the	 role	 of	 bodily	
constituents	 and	 their	 analogues	 in	 defining	 or	 adjusting	 the	 lithe	
boundary	 between	 human	 and	 nonhuman	 subjects.	 	This	 distinction	 is	
made	in	areas	of	the	body	and	morality.		To	be	a	rightful	human	person	
in	 the	Yine	world	 one	must	 behave	morally	 towards	 one’s	 kin.	 	Moral	
actions	include	exchanging	food	gifts,	living	close	to	each	other,	addressing	
each	other	by	kin	terms,	and	engaging	in	legitimate	sexual	relations.		The	
same	characteristics	of	good	 life	apply	equally	 to	Yine	 interactions	with	




that	 people	 the	 cosmos	 and	 the	 Yine	 mythic	 past,	 and	 given	 that	 the	
common	state	of	all	mythic	beings	was	humanity,	the	only	possible	way	to	
distinguish	between	different	forms	of	existence	is	the	exclusionary	nature	
of	 human-to-human	 and	 human-to-nonhuman	 relations.	 	 Madness,	




	 There	 are,	however,	no	 clear-cut	boundaries	between	 the	 categories	
“human”	 and	 “nonhuman.”	 	 Both	 humans	 and	 many	 nonhumans	 are	





very	human	in	 its	desire	to	offer	 food,	and	 longs	for	physical	proximity,	
until	it	becomes	clear	that	what	the	soul	really	tries	to	do	is	to	sever	the	
bonds	 between	 its	 human	 kin	 and	 this	 human	 person’s	 living	 relatives.	
12
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As	 for	 the	 relationship	with	 the	mother	 spirit	of	 toé,	we	have	 seen	 that	
it	 does	not	 conform	 to	 the	Yine	 embodied	moral	 ideals.	 	Even	 though	
being	persons,	nonhumans	are	different kinds	of	persons.		In	addition,	and	
as	discussed	in	the	introduction,	humans	never	become	complete	human	










	 1.	 I	 did	12	months	of	fieldwork	between	 the	 years	 2000	 and	2005	 in	one	
Yine	community	in	the	Madre	de	Dios	area	in	Eastern	Peruvian	Amazonia.		The	
research	was	 funded	by	 the	Academy	of	Finland	 (project	no.	 201114)	 and	 the	
Finnish	Cultural	Foundation.	 	 I	wish	to	 thank	Laura	Rival	 for	her	suggestions	
concerning	 this	 article	 and	 the	 two	 anonymous	 reviewers	 for	 their	 valuable	
comments.		
	 2.	In	this	article	I	have	used	the	term	yine,	which	means	“people”	in	the	Yine	
language,	 is	 the	 preferred	 self-referential	 term.	 	The	 term	 “Piro”	 has	 been	 the	
common	convention	used	 in	most	 anthropological	 literature	but	 recently	 some	
researchers	have	started	to	employ	the	term	Yine	in	their	writing	(see	Belaunde	
1993;	Huertas	2004;	Smith	2003).		








	 6.	 The	 idea	 that	 Amazonian	 persons	 are	 thought	 of	 as	 “processual”	 and	
“relational”	 has	 been	 noted	 by	 many	 scholars	 (e.g.	 Conklin	 1996;	 McCallum	
2001:168;	Taylor	1993;	Vilaça	2005).
	 7.	The	Yine	people	think	that	the	meanings	attached	to	different	substances	
(food,	 sexual	 fluids,	 et	 cetera)	 are	 transferred	or	 shared	 along	with	 sharing	 the	
substances.		They	thus	become	constitutive	of	the	two	persons	in	the	relationship.	
By	continuing	this	kind	of	action,	 the	homosexual	condition	of	these	two	men	
becomes	 reinforced	 further.	 	This	 is	 considered	 by	 the	 Yine	 to	 be	 disturbing	
13
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and	harmful,	if	not	also	dangerous,	for	the	rest	of	the	community.		According	to	
Yine	ideas	of	what	it	means	to	be	socially	moral	and	corporeally	proper	persons,	
homosexuality	 is	thought	to	contradict	Yine	ideals.	 	It	 is	 feared	that	to	allow	a	
homosexual	relationship	to	continue	in	the	community	opens	up	the	possibility	
of	 other	 young	 people	 being	 seduced	 into	 similar	 behavior.	 	 	 The	 spread	 of	









	 10.	Gow	(2000)	translates	the	term	samenchi as	“self ”	instead	of	“soul.”		
























	 16.	Not	 all	Yine	 agree	 on	 this	 point.	 	 Some	 say	 that	 the	 dead	do	not	 eat	
anything.		
	 17.	Wilbert	 (2004:39)	 shows	 how	 in	 the	Warao	 spirit	 world	 food	 has	 an	
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